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Psalms 50 and 81 are called the psalms of Asaph, who is a cultic functionary who has 
composed the psalms used in the cultic life of Israel. Psalms 50 and 81 are also 
prophetic psalms in the Hebrew Psalter. From the detailed study on prophetic 
psalms 50 and 81,1 would argue that the cultic functionaries, i.e. the Levites in the 
temple, have one of their roles as a temple prophet in ancient Israel, proclaiming the 
divine oracles to the Israelite community. These prophetic oracles are significant in 
the Israelites' regular worship of God and also in their times of national crisis. The 
cultic functionaries not just preach the message of salvation，but also remind the 
people of God their apostasy and the commandments of God. Psalms of Asaph 
exhibit the characteristic themes of prophetic oracles in both the eighth and seventh 
centuries, namely the injustices and idolatry. Thus, psalms of Asaph might 
probably be used in the period after the destruction of Samaria and before the 
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Chapter 1: Introduction 
A prophet is perceived as a person who receives divine inspiration. He or she 
speaks out as a legitimate spokesperson for the divine and pleads others to listen. i 
It is suggested that the rise and history of prophecy in Israel virtually coincided with 
the history of the monarchy. As the monarchy developed, social and economic 
classes in Israel further profited from oppressing the poor and the needy. ^  Classical 
prophets like Amos and Micah spoke against the kings for such social injustice. 
Besides, many prophets in their times rose against the cults, denouncing worship that 
has been influenced by Canaanite practice and belief? Thus, there are occasional 
words of the prophets that are directed against the priests (Hos. 4:4-10). They 
charged the priests with negligence and insincerity (Ezek. 22:26). Moreover, the 
prophets suggest that the priests are leading the people astray, away from God, rather 
than toward God (Mic. 3:11). Therefore, classical prophets may be perceived to be 
in conflict with the priests. 
However, priests and Levites originally were cultic officials to give oracular 
direction 4 In the so-called "Blessing of Moses" (Deut. 33:8-11), it is observed that 
the primary function of the Levite is to give direction in the matter of YHWH's 
commands. 5 According to Sigmund Mowinckel, priest and "seer" or "temple 
prophet" meant one and the same person in ancient Israel 6 Samuel, for example, 
1 John J. Schmitt, "Preexilic Hebrew Prophecy," in ABD, ed. David Noel Freedman (New York: 
Doubleday, 1992), 5:482. 
2 Ibid., 5:486. 
3 Ibid. 
4 Aubrey R. Johnson, The Cultic Prophet in Ancient Israel (Cardiff: University of Wales Press, 1962), 
4-5. 
5 Ibid., 5-6. 
6 Sigmund Mowinckel, The Psalms in Israel's Worship, trans. D. R. AP-Thomas (Oxford: Basil 
Blackwell, 1962)，2:54, 56. 
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was a priest as well as a prophet. Moreover, it is observed that forms of prophetic 
oracle are found in cultic psalms in the Hebrew Psalter/ 
In this thesis, prophetic psalms 50 and 81，which are also entitled "the psalms of 
Asaph," will be studied, so that the significance of the prophetic oracles in the cultic 
life of Israel can be unveiled. Psalms 50 and 81 are chosen particularly for two 
reasons. First, both psalms belong to the Psalms of Asaph，which sets the boundary 
of the thesis. Second, only Psalms 50 and 81 contain the first person divine oracle 
among the Psalms of Asaph. Before the two psalms are to be examined closely, the 
functions of the priest, especially seer-priest, are surveyed in chapter two. This 
knowledge of the functions of the priest then acts as a background to the 
understanding of the content of the psalms and their liturgical settings. Finally, the 




Chapter 2: Priesthood in the Cultic Life of Israel 
2.1 The Functions of Priests 
Tn the Book of Deuteronomy 33:8-11，there is a succinct picture of what Levites are 
supposed to do. Linguistically, singular pronouns are used in verses 8-9a and 11; 
whereas plural pronouns are used in verses 9b-10. It is, therefore, suggested that 
Q 
verses 9b-10 are a later addition in this primitive blessing of Levi. Urim and 
thummim (Deut. 33:8) are technical tools for consultation of God. Although there 
is not a priest who actually used urim and thummim during the time of the divided 
monarchy,^  it is observed that a priest has used urim to consult God before the 
monarchy (Num. 27:21). Moreover, urim and thummim are also used by Saul to 
inquire God (1 Sam. 14:41; 28:6). By and large, we can confirm that one of the 
functions of priests in the early period is the consultation of God. 
Another function of priests is to teach the customary laws (DpStDD) and to give 
instructions ( n i l i n ) of God to Israelites (Deut. 33:10a). Since verses 9b-10 is 
considered to be a later addition to the text, this function of priests is thus the priestly 
activity of a later time. It is suggested that the oracular consultation of God has 
been evolved into a more complex manifestation of God's will in priestly 
pronouncements. The priestly pronouncement defines what is pleasing or 
displeasing to God in the ritual and ethical areas. According to Hosea 8:12, nnin 
was already set down in written form. When the monarchical period came to its 
end after some two hundred years, n i l in in Deuteronomy 31:10 certainly refers to 
8 Aelred Cody, A History of Old Testament Priesthood (Rome: Pontifical Biblical Institute, 1969), 
114-115. 
9 Ibid., 115. 
10 Idem, "An Excursus on Priesthood in Israel," in Ezekiel with an Excursus on Old Testament 
Priesthood (Wilmington, Delaware: Michael Glazier, 1984)，257. 
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the entire legal code of Deuteronomy chapters 12-26.^ ^ 
The third function of priests involves the contact with the sacrificial altar and it is 
reserved only for priests. This reservation assumes that priests as a class are more 
holy and intensely set apart from the profane than the rest of people. It results from 
the historical development of the Levites from the period of the divided monarchy to 
the period of cultic centralization. ^ ^ 
11 Ibid., 258; idem, A History of Old Testament Priesthood, 116-117. 
12 Idem, A History of Old Testament Priesthood, 119-120. 
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2.2 Priests and Seer-Priests 
2.2.1 Priests and Levites 
According to the Book of Numbers, all priests should be Levites (Num. 3 :5-10). In 
fact, there were Levitical priests in Shiloh,^ ^ Nob^ "^  and Jerusalem.^ ^ However, at 
no time had all priests in Israel been Levites. ^ ^ When Hezekiah and Josiah took the 
initiative step to centralize the sacrificial worship in a single sanctuary, priests 
serving in different sanctuaries throughout the country were put out of work. 
Deuteronomy 18:6-8 has promised that if any Levite leaves from one's own town and 
comes to the place where God chooses, the Levite may minister there before God. 
Yet, some priests could not go up to the altar of YHWH and only ate unleavened 
bread among their kindred (2 Kgs. 23:9). The worst is that King Josiah executed 
some of the priests in the old Northern Kingdom (2 Kgs. 23:19-20). 口 From Josiah 
on, Jerusalem would be the only scene of development in legitimate priesthood. 
Levites from places other than Jerusalem were thus excluded from work as sacrificial 
altar-priests. Nevertheless, Deuteronomist has definite ideas on what functions 
should be reserved to Levites. Deuteronomy 10:8，31:9-13 and 31:25-29 are the 
three texts used by Levitical groups. ^ ^ 
At that time, the LORD set apart the tribe of Levi to carry the ark of the 
covenant of the LORD，to stand before the LORD to minister to him, and 
to bless in his name, to this day. (Deut. 10:8) 
13 1 Samuel 2:27-30 implies that Eli and his family who were the priests of Shiloh are Levites. 
1 Samuel 21:2-10; 22:9-23. Ahimelech son of Ahitub was the descendent of Eli. See Cody, A 
History of Old Testament Priesthood, 84. 
When David reigned over all Israel, he set Zadok and Ahimelech to be priests of Jerusalem. 
Ahimelech son of Abiathar was the descendent of Eli. See 2 Samuel 8:17 and Cody, A History of 
Old Testament Priesthood, 84. 
16 Cody, A History of Old Testament Priesthood, 127. 
17 Ibid., 134-135. 
18 Ibid., 137-138. 
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Then Moses wrote down this law, and gave it to the priests, the sons of 
Levi, who carried the ark of the covenant of the LORD, and to all the 
elders of Israel. (Deut. 31:9) 
Moses commanded the Levites who carried the ark of the covenant of the 
LORD, saying, 'Take this book of the law and put it beside the ark of the 
covenant of the LORD your God; let it remain there as a witness against 
you.' (Deut. 31:25-26) 
Deuteronomy 10:8 depicts a picture of priestly functions drawn mostly from the later 
strata of the Deuteronomic code. Besides the three functions of priests mentioned 
in the last section, Deuteronomy 10:8 adds a new function, which is to carry the Ark 
of Lord. The same function is mentioned in Deuteronomy 31:9 and 31:25. Both 
Deuteronomy 31:9 and 31:25 show a certain association of Levites with the custody 
of Law. The new aspect in Deuteronomy 31:25-29 is the actual, physical custody of 
the written document of the Law.^ ^ 
2.2.2 Seer-Priests and Cultic Prophets 
Just as the adjective “prophetic，，is antithetic to the adjective "cultic," it seems to us 
that the "prophets" are the antithesis of the “priests ” However, according to 
Sigmimd Mowinckel, "prophets" are those who are appointed by the society and the 
divinity; and provide the community with necessary information in religious things 
from a divine source. These "prophets" know about divine things, either because 
they are inspired or because they can mediate the divine will through technical 
means.2o 
19 Ibid., 138-139. 
20 Sigmund Mowinckel, "Cult and Prophecy," in Prophecy in Israel: Search for an Identity, ed. David 
L. Petersen (Philadelphia: Fortress, 1987), 74-75. 
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Every cult consists of two basic elements, namely the sacrificial and the sacramental. 
Sacrificial elements are actions and words coming from men and are addressed to the 
divinity. Sacramental elements are actions and words that the divinity speaks to 
men. Therefore, cults are composed of divine speeches and human responses, of 
actions and counteractions. Moreover, the cult must have certain functionaries who 
can receive divine speeches (i.e. cultic prophets) and perform offerings and prayers 
to the divinity (i.e. liturgists). In some cases，liturgist and cultic prophet can be 
combined in one person. In other cases, the liturgist is distinguished from the cultic 
21 
prophet. Mowinckel contends that both cases are observed in the history of Israel. 
Before K,円 is used to denote the term "prophet," HKh is an older term used to 
denote the "seer" (1 Sam. 9:9), which is similar to "prophet" in its nature. In 
ancient Israel, a seer can be a priest at the same time. The typical examples are 
Moses and Samuel. Moses has entered into a training for the priesthood with his 
father-in-law Jethro (Exod. 18:13-27). Numbers 12:6-8 places Moses higher than a 
and he is the priestly mediator at the establishment of the covenant between 
YHWH and Israel (Exod. 24:8). Samuel belongs to the temple in Shiloh ever since 
birth. He was a disciple and apprentice of the priest Eli and assisted him in 
performing the priestly ofFice.^ ^ Samuel was also accredited to be a prophet to all 
Israel in 1 Samuel 3:21 of LXX. The connection of the two offices rests on the 
fact that the seer-priest was originally the gifted one with extraordinary power. 
These seer-priests had the discernment to associate with the deity and the gift of 
"seeing," prophesying and performing miracles. If ancient Israel distinguished 
Ibid., 75-76. 
22 Ibid., 79. 書 
23 1 Samuel 3:21 of LXX is read as: “ical TrpooeOeto Kuptog 6TiA,co9f|vaL ev StiAxo|j, o i l aireKaXucjiGTi 
KupLcx; TTpog Sa|j,ouT]A, Kai g-ma-ceuGn Ho^orni又 TTpo(l)'nTr)c Y€U€o9ai tq) kuplc^ €lc iTai/-ca lopanA, octt' &kpcov 
trie ync Kal €coc aKpcov icod HA.l irpeaPuTTic o(i)66pa kocI oL uLol auTou 7top€u6|j.€u»oi eTTopeuovTo Kal TTOvnpa 
T) 66b; auTwv evcoiTLoi' Kuptou-" The underlined part is omitted in BHS. 
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between priest and seer, the ordinary people would need a seer gifted with 
extraordinary power in their everyday life, rather than a priest. The cultic 
functionary in the particular sense would then develop from the seer. Having 
considered the above argument, the name HXh in Israel would be an original name 
for the “seer-priest.” The original unity of priest and seer had two twofold 
consequences in Israel. Firstly, the cultic priest always remained the revealer of the 
divinity. Secondly, JOpJ, the heirs of HXh, took over many elements from the 
original connection between cult and priesthood.之斗 
In other words, priests can perform prophetic functions and prophets can perform 
cultic functions. Priests are expected to give divine answers when they are asked by 
various questions, namely the cultic questions, the juridical questions and the 
questions that relate to the future. The priestly means of oracles is purely of a 
technical sort. Normally, the priests answer the questions in a simple Yes-or-No. 
Nevertheless, the answers can be in a richer, more mythological form and at the same 
time give the consequences and the self-evident reasons of the divine answer (1 Sam. 
30:7-8; 2 Sam. 5:23-24).^ ^ The office of the enthusiastic-orgiastic prophet is a 
common occurrence in Canaan, Syria and Asia Minor. After the Canaanite prophet 
is amalgamated with the Israelite seer, prophets in Israel assume the nature and 
functions of the seers. Some prophets then entered into a firm institutional 
connection with the cult and became institutional cult prophets who were at the same 
time viewed as Levitical singers. These prophets were active at festivals and in 
cultic actions. Prophetic ecstasy among these prophets was nurtured by music (1 
Sam. 10:5; 2 Kgs. 3:15). Cultic oracles were thus written in the form of psalms. ^ ^ 
24 Mowinckel, "Cult and Prophecy," 81. 
“Ibid.，81-83. 
26 Ibid., 83-87. 
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2.3 Conclusion 
In Israelite history，there are seers, who could mediate through the divine will and 
develop priestly functions at the same time. Thus, a seer and a priest could be the 
same person. When these seer-priests were influenced by the indigenous Canaanite 
prophets, some prophets separated themselves from the priests, but others prophets 
continue to take up the priestly functions of the seers. These prophets participated 
in the cults and became the cultic prophets. These cultic prophets have written their 
oracles in the form of psalms, which are now called the "prophetic psalms ” In 
chapter three, two prophetic psalms, namely Psalms 50 and 81, will be examined in 
details. 
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Chapter 3: Exegesis on Psalms 50 and 81 
3.1 The Characteristics of Prophetic Psalms 
Prophetic psalms in the Psalter are psalms that contain prophetic elements. Tn order 
to understand the prophetic elements in these psalms, it is important to know that 
from the very beginning these prophetic guilds are closely connected with the 
Temples.27 Just as the "seers" of Babylonia are considered as Temple priests, an 
order of "Temple prophets" grows into being in Jerusalem. It is very possible that 
the ritual of a particular cuitic festival would, at a certain point, let the prophet 
announce YHWH's answer to prayer. The substance of the answer is prescribed by 
the ritual, whereas wording and composition are left to the instantaneous inspiration 
of the prophet. 28 
Prophetic elements may include YHWH ' s merciful answer to laments and p r aye r s ? 
His promise at the regular festivals,扣 the assurance by the prophetic poet and 
singer，3i and the promises specifically at the festivals of harvest and New Year and 
other communal festivals.^ ^ 
It is noted that the words of cuitic prophets are always positive promises. In the 
first place, the ancients count on the effectual creative power of the prophetic word. 
The word of deity in the prophet's mouth not only announces the future, it also has a 
part in creating it. Thus, a prophecy of happiness would create happiness." 
Moreover, the oracles are announced as the interpretation of some sort of "token." 
27 Mowinckel, The Psalms in Israel's Worship, 2:55-56. 
28 Ibid., 2:56-57. 
29 Psalms 60 and 108. Mowinckel, The Psalms in Israel's Worship, 2:58-59. 
30 Psalms 2 and 110 (anointing of the king), 45 (wedding day) and 132 (promises to the royal house). 
Mowinckel, The Psalms in Israel、s Worship, 2:61. 
Psalms 20, 21, 45 and 72. Mowinckel, The Psalms in Israel's Worship, 2:62. 
Psalms 75, 81, 82, 85, 89 and 132. Mowinckel, The Psalms in Israel's Worship, 2:63-64. 
33 Ibid., 2:65-66. 
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Such a "token" can be either of good or evil omens. If the token turns out to be of 
evil, it is believed that the matter is not decided yet. Therefore, the prayers and 
offerings may be repeated until the omen gives a positive answer. 34 Furthermore, 
since the basis of the whole cultic system of Israel is the belief in covenant and 
election, the belief in YHWH's "faithfulness to the covenant" always results in 
positive oracles.35 
Cultic prophets adopt the forms and expressions of nabiism which are free and based 
on inspiration of the spirit. However, the difference between the technical means of 
receiving oracles and the more psychologically based revelations of the prophets is 
not a distinct one. Technical means, on one hand, can evoke psychic effects which 
can be regarded as divine revelation. On the other hand, ecstasy can be evoked by 
external means such as music and dance, thereby producing visions and voices?。 
On certain occasions, the direct divine speeches are given by the mouth of an official 
and authorized mediator of revelation. The divine speeches have a place within the 
liturgy for prescribed days in the ancient Israelite cult. Some parts of the liturgy are 
in poetic and musical forms as it is shown in many cultic psalms. The cultic psalms 
are not always unified creations; instead, many of them are liturgically composed to 
express several voices and sentiments. In a cultic liturgy, different voices such as 
laments, trust or prayers of the congregation echo with the divine answers mediated 
through the cultic prophets, followed by a hymnic psalm of thanksgiving as the 
conclusion. Nevertheless, the author of the psalms should fall to the cultic officials, 
which is the order of temple singers. 
34 Ibid., 2:66. 
Ibid., 2:66-67. 
36 Idem, "Cult and Prophecy," 92. 
Ibid., 93. 
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Mowinckel notes that the Book of Habakkuk adopts the form of cultic psalms. The 
first two chapters of Habakkuk are regarded as a liturgy for a day of prayer. The 
liturgy includes a lament (Hab. 1:2)，a description of need (Hab. 1:3-4), the praise 
motif (Hab. 1:12-13), the conviction that that one is heard (Hab. 2:5-20) and a divine 
answer (Hab. 2:1-4). Furthermore, chapter 3 of Habakkuk is a genuine psalm, 
influenced by the prophetic nature. Cultic-liturgical notes that normally occur in a 
cultic psalm are used in Habakkuk 3:1，3，9，13 and 19. Chapter 3 begins with the 
author's trust and the foundation of trust (Hab. 3:2). The trust is further expressed 
as Habakkuk received a revelation from YHWH (Hab. 3:3-16). Chapter 3 ends 
with the thanksgiving (Hab. 3:18-19). Thus, Habakkuk chapter 3 is a mixture of 
<3Q 
prophecy and a psalm of trust. 
In short, prophetic psalms are those influenced by prophetic nature and used in 
Israelite cultic settings. Having acknowledged that prophets were the heir of seers 
and that some of the prophets might take up the cultic functions, divine oracles 
received by the cultic prophets were incorporated into the cultic psalms. 
Ibid., 95-96. 
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3.2 Asaph and its Traditions 
3.2.1 Who is Asaph and the sons of Asaph? 
Asaph is the son of Berechiah and the ancestor of "the Asaphites." The family of 
Asaph was one of the guilds of musicians and singers in Jerusalem. In the 
post-exilic period, "temple singers" (1 Esdr. 5:27; 1:15) in general could be referring 
to as "Asaphites" (Ezra 2:41). According to the Chronicler, Asaph was a 
descendant of Gershom the son of Levi. He was one of the three Levitical singers 
(the other two were Heman and Jeduthun) whom David placed in charge of the 
service of song in house of YHWH (1 Chr. 25:6). Asaph was designated as the 
chief of the Levites ministering before the ark in Jerusalem (1 Chr. 16:1-6, 37-42).^ ^ 
Moreover, Asaph is also designated as "the seer," which probably indicates that the 
musical guilds of the Chronicler's day fulfilled the function of cultic prophesy. 
These leaders of choirs or musical guilds enjoy special responsibility for the musical 
side of the Temple worship and thus obviously form a part of the Temple personnel. 
Yet there is the striking fact that the verb id〕(to prophesy) is used to sum up the 
duties of the heads of the musical guilds (1 Chr. 25:2). Asaph is also directly 
described as a “seer” (2 Chr. 29:30)/° 
Sons of Asaph are also depicted as prophets in the reign of Jehoshaphat (2 Chr. 
20:14-19). They perform as the Temple prophets at a critical period in the reign of 
Jehoshaphat, but they are represented as a member of a Temple choir or musical 
guild. When the spirit of YHWH came upon the sons of Asaph and the others, an 
oracle of peace (Dib^) was given. It is thus asserted that Asaph and his descendents 
39 J. S. Rogers, "Asaph," in ABD, ed. David Noel Freedman (New York: Doubleday, 1992)，1:471. 
See also Aubrey R. Johnson, The Cultic Prophet in Ancient Israel (Cardiff: University of Wales Press, 
1962), 69-75. 
Johnson, The Cultic Prophet in Ancient Israel, 69-71. 
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function to promote the welfare (D’—毕）of the people. As Temple prophets, Asaph 
and his descendents are not only the spokesperson of YHWH, they are also the 
representative of the people; they are not only givers of oracles, they are also expert 
in the technique of addressing YHWH, e.g. offering prayer and singing praises/^ 
3.2.2 Asaph Traditions 
The Asaph traditions consist of rich historical traditions. Asaph community is 
familiar with the history of Israel in outline from Exodus chapter one to 1 Kings 
chapter five. The following traditions are Asaph traditions before 722 B.C.E.^: 
Creation is considered as a battle between God and the sea and its 
dragons, together with the monster Leviathan. The account is in Psalm 
74:13-14 and corresponds with the book of Job and Isaiah. 
The oppression in Egypt comes in Psalm 81:8: “In distress you called, 
and I rescued you ” This language recalls Exodus chapters 1-2. 
The Plagues of Egypt are described in Psalm 78:43-51. The list of 
plagues comprises (1) the turning of river to blood, (2) the attack of flies 
and frogs on the Egyptians, (3) the agricultural loss inflicted by locust, (4) 
the loss of cattle and flocks by hail and thunderbolts and (5) the killing 
of the Egyptian firstborn by pestilence. 
The Exodus is presented in two forms. In the older form, God terrifies 
41 Ibid., 72-75. 
Michael D. Goulder, The Psalms of Asaph and the Pentateuch: Studies in the Psalter, I I I , JSOTSS 
233 (Sheffield: Sheffield Academic Press, 1996), 192-195. 
17 
the waters by His lightning and thunder and He leads His people by the 
hand of Moses and Aaron (Ps. 77:17-21), though there is no mention of 
the Egyptian army. A more developed form comes in Psalm 78:12-13, 
53. In the second version, God divides the sea，Israel walks through it 
and the waters overwhelm the Egyptian army. 
The covenant comes after the death of the faithless generation. It 
anticipates monolatry on Israel's side and presupposes providence on 
God's side (Ps. 81:8). This is confirmed by the following words: 
"There shall be no strange god among you . . . For I am the Lord thy God, 
that brought thee out of the land of Egypt" (Ps. 81:10-11). Besides, the 
word covenant (D,")口）occurs in Psalm 50. This motif has a marked 
relation to the DTlbK-passages in the Sinai covenantal story of Exodus 
chapters 20-24. 
Other themes in the Asaph traditions are justice to the weak, the 
forgiveness of God, the settlement in the land of Canaan, the battles in 
the judges period，the loss of the Ark at Shiloh, the life of David and the 
Davidic-Solomonic empire. Most of them are mentioned in Psalm 78 
and a few is noted in other psalms of Asaph. 
3.2.3 The Psalms of Asaph 
It is asserted that the psalms of Asaph (Pss. 50, 73-83) are held together by a number 
of features. Firstly, psalms of Asaph refer to the people of God as Joseph for 
altogether four times, i.e. Psalms 77:16; 78:67; 80:2; 81:6. Three of four 
occurrences give positive accounts on Joseph. At the same time, some of the Asaph 
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psalms may mention Judah and Jerusalem. In Psalm 78, both Joseph and Judah are 
mentioned, yet it speaks of a strong anti-Joseph or anti-Ephraim position (Ps. 
78:67-68，"He rejected the tent of Joseph, he did not choose the tribe of Ephraim; but 
he chose the tribe of Judah, Mount Zion, which he loves”). This apparent 
contradiction can be explained by the adaptation process of the northern psalms in 
the southern Judah. After 722 BCE, any northern psalms must have been taken to 
Jerusalem and it is understandable that the officials of the Jerusalem temple would 
not welcome the psalms that exalted Shechem or Bethel; though it is surprising that 
the names Ephraim, Benjamin and Manasseh have remained to stand for God's 
people. The presence of Salem in Psalm 76:3 may be the evidence of northern 
providence, because Salem was a shrine by Shechem (Gen. 33:18).^ ^ 
Secondly, psalms of Asaph display the same marked preference for 终 over mn , 
as in Books II and III of the psalter. In the Asaph psalms, m m occurs for only 15 
times, while •''nbK occurs for 56 times. Besides, Asaph psalms also prefer using 
h^, which has a total occurrence of 19 times.44 
Thirdly, certain keywords are noted and typical of the Asaph psalms, n n n 
(covenant) is one of these, which has occurrences in Psalms 50:5, 16; 74:20; 78:10， 
37; 83:6. Another is the image of (sheep/flock), which occurs in Psalms 74:1; 
77:21; 78:52, 70; 79:13; 80:2.^ ^ 
Lastly, the whole collection of Asaph psalms is marked by a sense of dire crisis. 
The motifs of judgment, punishment or even destruction of the holy temple are 
43 Idem, "Asaph's History of Israel (Elohist Press, Bethel, 725 B.C.E.)," JSOT65 (1995): 72-73. 
^ Ibid., 73. 
Ibid., 74. 
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observed in these psalms. For example. Psalm 74:3-7 implies the destruction of the 
temple: "the enemy has destroyed everything in the sanctuary . . . your foes have 
roared within your holy place; they set up their emblems there. . . . They set your 
sanctuary on fire." In Psalm 50, the judgment against Israel seems to be as 
threatening as against its enemies 46 
3.2.4 The Dating of the Psalms of Asaph 
From the above features in the psalms of Asaph, they may give us some hints on the 
dating of the psalms. First, as some of the psalms are related to Joseph，or to 
Ephraim, Benjamin and Manasseh, it is suggested that the Psalms of Asaph are of 
northern origin. 
Second, it is evident that the name h^ was especially used in the northern sanctuaries 
of Shechem (Salem) and Bethel. Jacob has erected an altar to the God of Israel 
at Shechem (Gen. 33:20). He also names his altar at Bethel (the house of God) for 
Thus，—K is linked with these two shrines. In the reign of Jeroboam, 
the king fortified Shechem where he was going to live (1 Kgs. 12:25) and made 
Bethel become one of the two national shrines (1 Kgs. 12:29).'^ ^ 
Third, the mention of national crisis in the Psalms of Asaph may refer to the invasion 
• of Assyria; as Psalm 83:8 concurs with the suggestion: "Assyria also has joined them; 
they are the strong arm of the children of Lot ”^呂 
Nevertheless, signs of adaptation of these northern psalms in the southern Judah are 
M Ibid., 74-75. 
47 Ibid., 76. 
Ibid. 
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also observed.49 It is thus reasonable to argue that the Psalms of Asaph were 
commonly used in the period after the destruction of northern Israel and before the 
destruction of southern Judah. 
49 See Psalms 78:67-68; and also the discussion in section 3.2.3. 
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3.3 Analysis on Psalm 50 
3.3.1 Author，s Translation 
1. Psalm by Asaph 
God, God the LORD has spoken 
And He calls upon the land 
from place of sunrise until its sunset 
2. Out of Zion, the perfection of beauty 
God has shone forth 
3. May our God come and not be silent^ ® 
Fire before Him devours and has swept round about Him exceedingly 
4. He calls to the heaven above and to the earth 
to judge His people 
5. "Gather to me my pious ones 
those who made my covenant on the basis of sacrifice" 
6. And heaven will proclaim his righteousness 
Because He is the God of judgment 
[Selah] 
7. "Hear! My people 
and I will speak, O Israel 
I will testify against you 
I am God, your God 
8. Not on the basis of your sacrifice I will reprove you 
But your burnt offerings are before me continually 
9. I will not accept bull from your house 
goats from your folds 
10. For I have5i 
every wild animal of the forest 
wild beasts on a thousand mountains 
11.1 know every bird of the mountains 
And the moving things of the field are with me 
12. If I were hungry, I would not tell you 
For I have 
50 Bruce K. Waltke and M. O'Conner, An Introduction to Biblical Hebrew Syntax (Winona Lake, 
Indiana: Eisenbrauns, 1990), 570. 
，…？ is literally rendered as "for to me." Since 'h denotes possession, it can therefore be 
translated as "For I have." See BDB, 513. 
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world and all that is in it 
13. Do I eat flesh of animals? 
Do I drink blood of goats? 
14. Slaughter thanksgiving for sacrifice to God 
Pay your vows to the Most High 
15. Call upon me in the days of trouble 
I will deliver you 
and you will glorify me" 
16. But to the wicked God said 
"What is it to you to count my prescription 
and take my covenant on your lips? 
17. For you 
you hated discipline 
and you cast my words behind you 
18. If you saw a thief you accepted him 
And with adulterers was your chosen life 
19. You let loose your mouth for evil 
And your tongue frames deceit 
20. You will sit, you will speak against your brother 
You will give blemish against the son of your mother 
21. You have done these things and T have been silent 
You thought that I was like you 
1 will rebuke you 
and I will lay charge on you 
22. Mark this, then, you who forgot God 
lest I tear apart and nobody will be delivering 
23. The one who slaughter thanksgiving for sacrifice will honor me 
And to whom he prepares way, I will show him the salvation of God 
3.3.2 Sitz im Leben of Psalm 50 
Erhard S. Gerstenberger contends that the life situation of Psalm 50 was the 
post-exilic Jewish congregation. After the destruction of the Judean state with its 
religious institutions, the struggle for new ways of worship oriented to the needs of 
individual members was the main concern. At that time, Torah lessons and 
23 
Levitical instruction became the center of liturgy and worship. ^ ^ 
However, the cultic basis of Psalm 50 lies in the idea of epiphany, the renewal of the 
covenant, the emphasis on the commandments as commandments of the covenant, 
conditions of the promise and the prophetic promise as a permanent element of the 
festal cult in every New Year. There are three sins prevailing in the congregation 
and are even tolerated in their midst: theft, adultery and slander. It is contended that 
Psalm 50 is not only an outcome of poetical inspiration but of the experience of the 
psalmist.53 Artur Weiser considers that Psalm 50 has the character of liturgy. The 
place of the psalm is in the cult of the covenantal festival and defined as the moment 
when YHWH appears before His people (50:4).^ '^  Both Mowinckel and Weiser 
assume a pre-exilic setting for Psalm 50. 
James Luther Mays，in contrast, suggests that Psalm 50 is based on a model of 
Speech for trial proceedings. In the psalm, YHWH convenes a court and summons 
His covenant people as defendants. YHWH puts the worship and the conduct of the 
covenantal people under judgment. The speech ends with a sort of instructional 
finding of the court?; However, Mays does not really address the Site im Leben of 
the psalm. Psalm 50 is also viewed as a drama in which the worshippers participate. 
It is supposed that the psalm originated in a ritual of covenantal renewal in which 
God's appearance on Sinai was dramatically re-enacted. His bond was 
ceremonially reaffirmed and his people were admonished by a cultic official.^^ 
“Erhard S. Gerstenberger, Psalms: Part 1 with an Introduction to Cultic Poetry (Reprint, Grand 
Rapids, Michigan: William B. Eerdmans, 1991), 210. 
“Mowinckel , The Psalms in Israel's Worship, 2:70. 
Artur Weiser, The Psalms: A Commentary, O IL , trans. Herbert Hartwell (Philadelphia: 
Westminster, 1962)，393. 
“ J ames Luther Mays, Psalms, Interpretation (Louisville: John Knox, 1994), 194. 
兄 J. W. Rogerson and J. W. McKay, Psalms 1-50, CBC (Cambridge: Cambridge University Press, 
1977)，236. 
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Without pointing out the Sitz im Leben directly, Johanna W. H. Bos lists out what 
Psalm 50 does not say. Firstly, there is no question of some artificial division 
between "inner" and "outer worship，” one acceptable, the other unacceptable. 
Secondly, the worship of the covenantal people is unacceptable because they did evil 
and oppress one another, a theme common to the prophetic denunciation of the cult. 
The people form their own image as covenant-makers, yet they are unmasked as 
covenant-breakers and God-forgetters. Moreover, they reduce God to a god whose 
mouth will be stopped with food, yet God's mouth is actually the outlet of living 
instruction.^ ^ In that sense. Bos connects Psalm 50 with a pre-exilic Sitz im Leben. 
Moses Buttenwieser argues that the pre-exilic setting is evident when the psalmist 
describes Zion as “the perfection of beauty.” It would have seemed irony to speak 
of Zion as "the perfection of beauty" in a post-exilic context, considering what a 
sorry sight Jerusalem presented for more than a century after the restoration. 
Besides, warning of destruction is noted at the end of the psalm, which was a 
CO 
pre-exilic threat rather than that of post-exilic. 
From the above discussion, we would argue that Psalm 50 was written and being 
used in the pre-exilic period. It is because the injustice and immorality, namely 
theft, adultery and slander, mentioned in Psalm 50 are similar to the pre-exilic 
prophetic denunciation (cf. Jer. 7:9). Moreover, the judgment (Ps. 50:21-22) does 
not explicitly refer to any deportation or exile (cf. Ps. 137); and the salvation of God 
(Ps. 50:23) can hardly refer to the return of the exiles. 
“Johanna W. H. Bos, "Oh, When the Saints: A Consideration of the Meaning of Psalm 50," JS0T2A 
(1982): 75. 
红 Moses Buttenwieser, The Psalms: Chronologically Treated with a New Translation (New York: 
Ktav, 1969), 199-200. 
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3.3.3 Structure of Psalm 50 
Hans-Joachim Kraus divides Psalm 50 into three stanzas: Description of the 
appearance of God and call for the gathering of the pious ones (50:1-6); treatment of 
the offering in the first section of the body (50:7-15); and concerning the proper 
obedience over against God's expression of His will (50:16-23). Verse 7 begins 
with the formula n^Qtp b^ntp^ n-janxi ''DI； (Hear! My people! And I will speak, O 
Israel!), introducing a long speech of God until verse 16，which starts another stanza 
by the new introduction 力")D，；^—« i m (But to the wicked God said).^ ^ Mays 
also has the same structure with of Kraus,® Weiser basically concurs with Kraus on 
the overall structure of the Psalm: An introductory hymn describing the appearance 
of God (50:1-6); the actual rebuke uttered by God (50:7-21), which denounces the 
dishonoring of God in the sacrificial cult (50:7-15) and in the moral life of the 
wicked (50:16-21); and the conclusion concerning warning and promise 
(50:22-23).61 Weiser does not give linguistic evidence when he presents the 
structure. A. A. Anderson also has the same structure with that of Weiser. ^ ^ 
Samuel Terrien further divides Psalm 50 into 7 strophes with an epilogue: Strophes I 
(50:1-3) and II (50:4-6) evoke a theophany; strophe III (50:7-9) denotes the 
covenantal trial; strophes IV (50:10-12) and V (50:13-15) concern the oblation of 
praise; strophes VI (50:16-18) and VII (50:19-21) come the rebuke of the scoundrel; 
and finally the epilogue concludes with both a threat and a promise. Terrien 
considers that verses 22-23 are the epilogue as the oracles in the first person is 
already completed in verse 21. Besides, each strophe consists chiefly of three 
外 Hans-Joachim Kraus, Psalms 1-59: A Continental Commentary, trans. Hilton C. Oswald 
Minneapolis: Fortress, 1993), 488. 
Mays, Psalms, Interpretation, 194-197. 
61 Weiser, The Psalms, O I L , 394. 
62 Arnold Albert Anderson, The Book of Psalms: Psalms 1-72, New Century Bible Commentary 
(Reprint, Grand Rapids: William B. Eerdmans; London: Marshall, Morgan & Scott，1983), 1:381. 
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bicola, while tricola are noted in verses 1，3，7，16 and Terrien's analysis on 
the structure is from the thematic aspect, yet he gives no linguistic evidence to make 
sense of his articulation of the strophes. In other words, Terrien's suggestion is 
somewhat arbitary. 
L. C. Allen, in contrast, endeavors to suggest a chiastic structure for Psalm 50. 
Verses 1-2 form a corresponding pair with verses 22-23, where cluster of divine 
names are observed. Verses 3 and 21 consist of another corresponding pair with the 
verb 边"in (to be silent) and God as the subject. A pair of legal statements is found 
in verse 7 and 21，with the cohortative verbs in first person divine subject, i.e. 
nyv^ ) (T will testify against you) and "^！^？’议(T will rebuke you). A further 
chiastic pair is the double use of the conjunction DK (if) in verses 12 and 18. The 
center of the chiasmus is attained in verses 15 and 17, in which God is honored and 
dishonored respectively.64 However, the so-called chiastic structure is not evident 
thematically and linguistically. Thus, Psalm 50 is to be analyzed with respect to the 
3-stanza schema. 
Stanza I (50:1-6) 
Verses 1-6 are of different characteristics from stanzas II and III. In stanza I, divine 
speech occurs only in verse 5, whereas stanzas II and III are full of divine speeches. 
Allen contends that chiasmus is detected by the crisscrossing pattern of f^lSI (earth) 
and a^ DW (heavens). occurs in verses 1 and 4，while D,；?岁 occurs in verses 4 
and 6, thereby forming an A/BA/B scheme in stanza I. Allen further suggests 
several chiastic indications: •''n^K in verses 1 and 6; common cultic reference in 
verses 2 (Zion，perfection of beauty) and 5 (made my covenant on the basis of 
63 Samuel Terrien, The Psalms: Strophic Structure and Theological Commentary (Grand Rapids, 
Michigan; Cambridge, U.K.: William B. Eerdmans, 2003), 393-399. 
L. C. Allen, "Structure and Meaning in Psalm 50，，，Vox Evangelica 14 (1984): 20-21. 
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sacrifice); and the word pair (our God) and ID：? (his people) in verses 3 and 4, 
which is the center of the stanza 65 On the contrary, Stephen Breck Reid considers 
that stanza I contains three strophes, which emphasize on the concluding colon in 
each strophe respectively in verse 2，4 and 6. Reid analyzes stanza I thematically 
and suggests that the first strophe describes a theophany as speech-event; second 
strophe as judgment and the third as an eschatological reconciliation.^^ I would 
concur that linguistic evidences would give a more solid foundation on the analysis. 
Nevertheless, different imageries and motifs in three of the stanzas are not to be 
overlooked. 
Stanza n (50:7-15) 
Basically, stanza II consists of an introduction to the divine speech (50:7-8), 
accusation (50:9-13) and a short positive exhortation (50:14-15). The stylistic 
device of inclusio is prominently employed. A plural noun and an imperative verb 
from the root rOT (to slaughter for sacrifice) occur in verses 8 and 14 respectively. 
？ 
The occurrence of Q，n—g in verses 7 and 14 forms another inclusio. Thus, these 
outer borders become the inclusio enclosing the divine accusation. Inside the core 
of stanza II，negative sentences n j p 终 ( I will not accept) in verse 9 and IQK'kS (I 
would not tell) in verse 12 echo with each other. The question in verse 13 also 
conveys a negative implication. Moreover，•''lin^ (goats) occurs in verses 9 and 
13 as an inclusio. Within the inclusio of verses 9 and 13 lies the inner core 
(50:10-12)，which is framed by the repeated (for I have) in verses 10 and 12,7 
Stanza m (50:16-23) 
65 Ibid., 27. 
66 Stephen Breck Reid, "Psalm 50: Prophetic Speech and God's Performative Utterances," in 
Prophets and Paradigms: Essays in Honor of Gene M Tucker, JSOTSS 229, ed. Stephen Breck Reid 
(Sheffield: Sheffield Academic Press, 1996), 225-226. 
Allen, "Structure and Meaning in Psalm 50," 21-22. 
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Inclusio is also the main stylistic device in constructing stanza III. First of all, 
D”f7"b终 repeats in verses 16 and 23. Furthermore, V们(the wicked) in verse 16 
echoes with HiSk ""nptZj (those who forgot God) in verse 22. Verses 16 and 17 are 
bound together by the fourfold parallelism of ""^ n (my prescription), (my 
covenant), IDIQ (discipline) and (my word).^ ^ Thus, verses 16-17 parallels 
with verses 22-23, framing the middle section (50:18-21). In the middle section, it 
is noted that (your mouth), '^ I^trJ'p (your tongue) in verse 19 echo thematically 
with the verbs "innn (you will speak) and (you will give blemish) in verse 
20，which signify the lip-service of the Israelites in reality. ^ ^ Although Allen 
contends that the anthropomorphism attributed to God in verse 21 somehow relates 
to the evil-doers mentioned in verse 18，he is well informed that the analysis of the 
middle section diverges.?。 
3.3.4 The Motifs of Psalm 50 
Psalm 50 is filled with motifs of theophany and judgments. Full weight is given to 
the awful splendor of theophanic intervention and to the directness of divine rebuke. 
The immediate confrontation of deity within a cultic setting is compelling and 
decisive. 71 
Motifs in Stanza I 
At the beginning of the psalm, three divine names are used to announce the mystery 
of the epiphany. ？—终 should not be translated as the "Most High God” or 
"God of gods." If it was the case, the Hebrew phrase would have been whis or 
D”n—K K. The divine name b^ is the archaic, ancient Canaanite term from the 
Ibid., 23. 
69 Bos，"Oh, When the Saints," 69. 
70 Allen, "Structure and Meaning in Psalm 50," 24. 
71 J. Kenneth Kuntz, The Self-revelation o/Goi/(Philadelphia: Westminster, 1967)，189. 
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text of Ugaritic 72 In the religious myths at Ugarit, bx is the primordial father of the 
gods and human being, sometimes stem, often compassionate, and always wise in 
judgment. —K is also a creator, whose extraordinary procreative powers have 
populated heaven and earth/; X is a designation of YHWH. It is asserted 
that the use of c nSx is restricted to certain portions of the Hebrew Bible, especially 
the Pentateuchal sources E and P and the Elohistic portions of Psalms. However, 
Cassuto suggests that the use of different names for God has a theological 
significance. For example, it uses 终 when it intends to refer to abstract idea of 
the universal God and of the creator of the world. 74 Although three names are used 
at the beginning of the psalm, it is observed that •''hSk is the one that is used 
throughout the psalm. 
The phrase ,3——bpp (the perfection of beauty) in verse 2 is in apposition with the 
proper name (Zion). Psalm 48:2 also describes the beauty of Zion; whereas 
Lamentations 2:15 mentions the beauty of Zion in an ironic Verse 2 depicts 
the appearance of God which represents the Sinai theophany. The Sinai tradition is 
preserved in the cuitic tradition/^ The shining light and fire are both elements of 
theophany (50:2-3). The light signifies the presence of God; while the fire refers to 
the judgment based on the Sinaitic law. ^ ^ Indeed，the theme of judgment is 
confirmed in verses 4 and 6. Thus, what God calls Israel in verse 5 is to be 
understood with an ironic sense. Israel is being called as "my pious ones," not 
because they had made sacrifice to God, On the contrary, their sacrifice of bulls 
72 Kraus, Psalms 1-59, 491. 
73 Frank Moore Cross, N 'el," in TDOT, trans. John T. Willis (Revised ed., Grand Rapids, Michigan; 
Cambridge: William B. Eerdmans, 1974), 1:253; Mitchell Dahood, Psalms 11-50, AB (Garden City, 
New York: Doubleday, 1965), 306. 
74 HelmerRinggren, ‘‘•,口—终'®lohim," in TDOT, 1:284. 
Anderson, The Book of Psalms, 1:382; Mays, Psalms, Interpretation, 194. 
76 Weiser, The Psalms, OTL, 395. 
” Mays, Psalms, Interpretation, 194; Rogerson and McKay, Psalms 1-50, CBC, 236-237. 
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and goats is being criticized and judged (50:8-9). 
Motifs in Stanza n 
Stanza II mainly focuses on the theme about sacrificial cult. God does not rebuke 
Israel because of their sacrificial acts (50:8)7^ However, God does not accept their 
sacrifice because of their motive behind the sacrificial cult. There are basically two 
suggestions on their incorrect motive. Firstly, Israelites might think that sacrifice is 
a gift to God from "your house" and "your folds" (50:9) and that it is something 
transferred from Israel's ownership to God's.79 Thus, God reminds Israel that 
everything in the world belongs to God (50:10-12). This is also why Mowinckel 
contends that one of the sins among Israelites is Secondly, the short 
positive exhortation (50:14-15) may imply the wrong attitude that the Israelites had 
in the sacrificial cult. Hlin . . . nnt in verse 14 can mean both a material 
Q 1 
thank-offering or a spiritual offering of thanksgiving hymn. Anderson argues that 
rn in . . . rOT should refer to a material sacrifice rather than hymns and prayers 
T — J 
because mT literally means "to slaughter." Thus, the issue of Israel is to treat the 
sacrificial cult as its end but not as the vehicle for expressing the right attitude, i.e. a 
heart of thanksgiving.^^ Weiser, in contrast, contends that nnt should be rendered 
metaphorically. What God commands Israel is to abolish the materialistic, cultic 
sacrifice. More importantly, Israel should have an inward attitude which wholly 
subordinates oneself to God by offering man's praise, i.e. acknowledging God as the 
“Most High ”83 Rogerson and McKay concurs with Weiser that nnin . . . nnt 
should be understood as spiritual offering of thanksgiving, expressing the heart-felt 
78 Rogerson and McKay, Psalms 1-50, CBC, 237. 
79 Mays, Psalms, Interpretation, 196. 
卯 Mowinckel, The Psalms in Israel's Worship, 2:70. 
Anderson, The Book of Psalms, 1:386; Rogerson and McKay, Psalms 1-50, CBC, 238. 
82 Anderson, The Book of Psalms, 1:386. 
Weiser, The Psalms, OTL, 397. 
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response of gratitude and obedience.84 
The two suggestions on the incorrect motive are not mutually exclusive. 
Nevertheless, the main issue that God is addressing to Israel is the inward attitude of 
Israel. The short positive exhortation reflects this very concern of God. God has 
indicated what He desires from Israel, namely thanksgiving (50:14) and honoring 
God as God (50:15). 
Motifs in Stanza m 
Stanza III turns to God's rebuke to the wicked people. Although those wicked 
people belong to the community of "my pious ones,’ (50:5), they, in general, do not 
obey God's commandments (50:16-17); in particular, they keep company with 
thieves and adulterers and slander even against their own brothers (50:18-20). They 
speak of God's commandments but they do not put His statutes into practice. This 
85 
superficial religious life of Israel intensifies their problem in sacrificial cult. 
Reid suggests that the use of first-person divine possessive in verses 16 and 17 may 
refer to the Decalogue. The divine speech uses a particular construal of the 
Decalogue to shape the rhetoric of accusation.^ Kraus contends that ""^ n in verse 
16 certainly refers to the Decalogue. From the Decalogue, only three 
commandments are selected, namely "not to steal,” "not to commit adultery" and 
"not to bear false witness ” The reference to the apodictic commandments in verses 
18-20 is to be explained on the basis of the cultic setting in the covenant festival. 
At the ceremony of covenant renewal, the apodictic commandments were proclaimed 
Rogerson and McKay, Psalms 1-50, CBC, 238. 
Weiser, The Psalms, OTL, 398. 
86 Reid, "Psalm 50: Prophetic Speech and God's Performative Utterances," 229. 
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anew. The reference of Decalogue rules out all external piety and formal 
on 
lip-confession. 
The concluding verses of Psalm 50 focus on the judgment and salvation of God. 
Because those who forgot God have turned the cultus into a human affair and set 
their idea of God replacing the true God, God will appear to sit in judgment, like a 
lion which tears his prey into pieces. Thus, the promise of salvation is only 
intended for those who remember and honor God by offering the sacrifice of 
thanksgiving and obeying the commandments of God. 88 
Kraus, Psalms 1-59, 495-496. 
Weiser, The Psalms, OTL, 399. 
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3.4 Analysis on Psalm 81 
3.4.1 Author's Translation 
1. To the director; on the gittith. Of Asaph 
2. Cry joyously to God 
(With) our strength 
Shout to the God of Jacob 
3. Lift up a song 
And give a timbrel 
a delightful lyre with harp 
4. Blow a horn on the new moon 
on the full moon for a feast day 
5. For this is a statute for Israel 
an ordinance of the God of Jacob 
6. He set him a testimony in Joseph 
when he went out from the land of Egypt 
I heard a speech that I did not know 
(Open you mouth wide and I shall fill it/^ 
7. I removed his shoulder from burden 
His palms were freed from basket 
8. In distress you cal 1 ed 
And I rescued you 
1 answered you in a hiding place of thunder 
I examined you at the waters ofMeribah 
[Selah] 
9. Listen! My people 
And I will testify against you 
O Israel, if you would but listen to me 
10. there shall be no foreign god among you 
and you shall not bow to foreign god 
11. I am YHWH your God 
who brought you up from the land of Egypt 
於 This colon is originally the third colon of verse 11. However, the critical apparatus suggests a 
transposition of verse l i b from its original position to the present position. Kraus concurs with this 
transposition; see Kraus, Psalms 60-150: A Commentary, trans. Hilton C. Oswald (Minneapolis: 
Augsburg Fortress, 1989), 147. Johnson also supports this transposition; see Johnson, The Cultic 
Prophet and Israel's Psalmody (Cardiff: University of Wales Press, 1979)，8，n. 2. 
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12. But my people did not listen to my voice 
And Israel was not willing to me 
13. Thus I sent them away in the stubbornness of their heart 
They went in their plan 
14. If only 
my people listened to me 
Israel went in my way 
15. I would subdue their enemies 
I would turn my hand against their foes 
16. Those who hate YHWH shall cringe him 
Q八 
Their time (of doom) will be everlasting 
17. He shall feed him with the choicest wheat 
I will satisfy you with honey from rock 
3.4.2 Sitz im Leben of Psalm 81 
Verse 4 of Psalm 81 mentions two different terms, namely d^n (new moon) and 
(full moon). Psalm 81 may suggest a 14-day festival time which opens with a 
celebration in the time of the new moon and ends with a festival gathering in the time 
of the full moon. It may refer to one of the three great annual festivals of Israel, 
among which only the fall festival is a two-week duration assigned. According to 
the Book of Leviticus 23:24 and Numbers 29:1, the festival time begins with a great 
convocation, ^nil (new moon) is the appointed time of this celebration and horn is 
to be blown. The festival concludes on the HO'D (full moon) with a closing 
convocation (Lev. 23:33; Num. 29:12).^ ^ This festival commemorates the exodus 
from Egypt as verses 7 and lla3 of Psalm 81 indicate. However, Kraus contends 
that the self-identification of YHWH in verse llaa and the commandment in verse 
10 refer to the traditions from Sinai. The Sinai tradition should be put in the first 
90 NJB, NRSV and Tanakh directly translate DniJ into "their doom." The Hebrew term referring to 
time has to be interpreted primarily within the context of the texts and locutions in which they occur. 
Thus, the time of the enemies is to be interpreted as "their doom" or "their punishment ” See Madia 
T. Kronholm, "nr 'et," in TDOT, trans. David E. Green (Grand Rapids, Michigan; Cambridge: 
William B. Eerdmans, 1974), 11:447. 
91 Kraus, Psalms 60-150, 148; Weiser, The Psalms, OTL, 553. 
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place as the cultic contents in verses 6b to 17 suggest. ^ ^ 
Thijs Booij argues that the conception of prophetic speaking, which is also present in 
Psalm 81, arose in the later pre-exilic time. It is observed that YHWH's former 
speaking is connected with the exodus (Jer. 7:22-23; 11:7); with the sojourn in Egypt 
and moments of the desert journey (Ezek. 20:5-7, 10-12, 18-20); with the Meribah 
episode (Ps. 81:8-11); or with the first period after the settlement in Canaan (Judg. 
6:10). However, there is no mention of Sinai as a place of God's speaking, nor 
Moses as his intermediary in the conception of prophetic speaking. In the 
Deuteronomic conception, Horeb and also the valley opposite Beth-peor are 
important places where, during the journey to Canaan, God's commandments were 
heard (Deut. 3:29; 4:45-46). It is striking that the older "historical summaries" are 
also silent on Sinai and Moses' role at Sinai. Booij contends that the relation of 
Torah to Sinai came into being rather late. It seems that in an earlier stage of the 
tradition the announcement of YHWH's commandments was associated with the 
exodus period, but not very specially with one place. The conception of the Psalm 
81 is, therefore, rooted in the "pre-Sinaitic" stage of tradition, even if the text may be 
partly of later origin. It would appear that the Sinai narrative came into being about 
the seventh century. On this assumption，the prophecy concept in Psalm 81 may be 
associated with the later pre-exilic period. Besides, Psalm 81 is especially 
significant in representing the divine judgment, which is not a very marked element 
in other prophetic texts. Verses 12-17 speak of Israel's disloyalty and of a judgment 
of obstinacy, but not mentioning the disaster of the exile. Instead, there are only 
enemies who are hostile to Israel and YHWH would humiliate them if only the 
people would listen to Him (Ps. 81:15). This fits in with the pre-exilic periods of 
92 Kraus, Psalms 60-150, 148. 
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the Assyrian or Neo-BabyIonian expansion. ^ ^ 
Terrien considers that Psalm 81 has a northern origin and was first sung in a 
sanctuary like Dan，Shechem or Shiloh. Yet the present form of Psalm 81 must 
have been preserved in the temple Zion in Jerusalem. Terrien concurs with the 
suggestion by Booij that the final date of Psalm 81 may be pre-exilic; because the 
poem ignores that agony of Judah and the destruction of the temple by the 
Babylonians. 94 
It is evident that Psalm 81 has the most obvious Ephraimite linkage among the 
Asaphite psalms. Psalm 81 has linguistic link to the larger Ephraimite tradition 
stream that is remarkably plentiful and definitive.^^ For example，the phrases 
ninntpn vih and n^；). in verse 10 belong to the stream of Ephraimite tradition.^^ 
The phrase Dab n n n ^ n in verse 13 is an exclusive Ephraimite reference.^ ^ 
3.4.3 The Structure of Psalm 81 
It can be easily noticed that Psalm 81 is divided into two parts, namely the festival 
shout (81:l-6a) and the prophetic oracle (81:6b-17). Some may suggest that the 
psalm comes from two originally separate units. However, scholars usually take 
Psalm 81 as a literary unity and give a unified interpretation.^ ^ 
Psalm 81 can be further divided into stanzas and strophes. Stanza I covers verses 
93 Thijs Booij, "The Background of the Oracle in Psalm 81," Biblica 65，no. 4 (1984): 473-475. 
94 Terrien, The Psalms, 585. 
95 Harry P. Nasuti, Tradition History and the Psalms of Asaph (Atlanta, Georgia: Scholars, 1988)， 
108. 
96 Ibid., 106 and n. 233，234. 
Ibid., 107 and n. 240. 
98 Kraus, Psalms 60-150, 146-147; Anderson, The Book of Psalms, 2:586; Rogerson and McKay, 
Psalms 51-100, CBC, 160-161. 
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l-6a, which is the fanfare, announcing the festival.^ ^ The prophetic oracle can be 
divided into stanza II (81:6b-ll) and stanza III (81:12-17). Stanza II reviews the 
relationship that God had established with Israel; whereas stanza III concerns the 
unfaithfulness and salvation of God's people，Stanza I consists of two strophes, 
namely the hymnal introit (81:2-4) and the divine authorization for the festival 
(81:5-6a). Stanza II and III can be divided into strophes by observing the repeated 
keyword VDW (to listen). Since occurs in verses 6b, 9, 12 and 14, the 
prophetic oracle can be divided into four strophes. The four strophes are the 
remembrance of salvation events (81:6b-8), the first commandment (81:9-11), the 
disobedience of Israel and her rejection (81:12-13) and the call to obedience and 
conditional promises of salvation (81:14-17). ！。' 
Stanza I (81;l-6a) 
Stanza I is characterized by the five imperatives, namely ^ ^''nn (cry joyously), ^ V'ln 
(shout)，揪t^  (lift up), (give) and (blow), in verses 2-4. It is obvious that 
certain cultic functionaries were inviting the people of Israel to participate in the 
New Year festival. Thus, when the cultic functionary mentions the divine work and 
words, they are mentioned in third person (81:5-6a). in verse 5 provides the 
reason for rejoicing and indicates that the festival and feast are appointed by 
The connective is also marker for a new strophe. 
Stanza U (81:6b-ll) 
Apart from verse 6b and lib, stanza II is a divine oracle in first person. Through 
the mouth of a seer-priest or cultic prophet (81:6b, lib), YHWH Himself addresses 
99 Kraus, Psalms 60-150’ 147. 
Mays, Psalms, Interpretation, 265. 
i。i Kmis, Psalms 60“50, 147. 
102 Anderson, The Book of Psalms, 2:588. 
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His people. Verse l ib is to be placed after 6b because both cola proclaim the 
inspiration and authority of the prophet. ^ ^^  Besides verse 7, the rest of the divine 
message is a direct speech to the people of God as the second person pronouns may 
indicate. Although NRSV translates verse 7 as "I relieved your shoulder of the 
burden; your hands were freed from the basket," the pronominal suffices in BHS are 
in the form of third person singular. Weiser notes that there is a transition from the 
narrative form (81:6b, 1 lb) to the divine direct speech (81:8-1 la).⑴彳 Thus, verse 7 
is the transitional link in stanza 11. 
Stanza m (81:12-17) 
The divine direct speech in stanza II (81:8-1 la) continues in stanza III. It is obvious 
that stanza III is to be divided into two strophes beginning with the two phrases 
(81:12a) and Vn^ ^b (81:14a) respectively. However，it is observed 
that divine first person pronoun and second person pronoun signifying the people of 
God occur only in verses 12-15. Verses 16-17a mentions both YHWH and the 
people of God from a third person's view. Verse 17b is a problematic colon because 
it is so incongruous when divine direct speech is used again. However, LXX, 
Targum and Peschitta use third person pronoun in both cola of verse Thus, 
Weiser argues that verses 16-17 are the conclusion of the psalm by the cultic 
prophet 106 
By observing the changes in pronouns, stanzas II and III appear to have a chiastic 
structure. First, the statements made by the cultic prophet form an inclusio (81:6b, 
103 Kraus, Psalms 60-150, 150; Anderson, The Book of Psalms, 2:590. 
104 Weiser, The Psalms, OTL, 553. 
Charles A. Briggs and Emilie G Briggs, A Critical and Exegetical Commentary on the Book of 
Psalms (Reprint; Edinburgh: T. & T. Clark, 1960)，2:213. 
106 Weiser, The Psalms, OTL, 556. 
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llb//81:16-17). Second, the divine speech in first person addressing Israel in third 
person forms an inner inclusio (81:7//81:12-15). Thus, the core of the chiasmus is 
the divine direct speech addressing Israel in second person (81:8-11). 
3.4.4 The Motifs in Psalm 81 
Motifs in Stanza I 
In the beginning of Psalm 81，the people of Israel are called to participate in the 
festival. The festival is an observance of the cultic law. Kraus considers that pn 
(statute), to罕屯p (ordinance) and n n ^ (testimony or decree) are the three synonyms 
for the cultic law. The reference to the cultic law goes back to the time of the 
exodus (81:6ap).io7 In contrast, Weiser contends that pn and tOQl^ Q are different 
from n n ^ . People's celebration of the festival as the statute and ordinance instruct 
is actually a "testimony” to God's redemptive work.^ ®^ The prepositional phrase 
^^  in verse 6ap can be rendered as “over/against the land of Egypt." In 
this case, the implied subject ofinK^iB is God Himself. However, if the preposition 
of the phrase is rendered as "from," the subject would be Israel; and verse 6a(3 is 
referring to the exodus event.⑴）Thus, the purpose of Heilsgeschichte in the public 
worship, on the one hand, serves the transmission of the history; it is a testimony to 
God on the other hand."。 
Motifs in Stanza n 
The cultic prophet hears a strange, unknown voice in verse 6b. Although the phrase 
UQtU^ riDty (I heard a speech that I did not know) is not a typical 
expression when God gives His message to the prophets, other similar introductions 
107 Kraus, Psalms 60-150, 150. 
108 Weiser, The Psalms, OTL, 553. 
109 Anderson, The Book of Psalms, 2:588. 
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to prophecies from God are found to show similar mystical experience. When 
Balaam received oracle from God, he fell down, saw vision from the Almighty and 
hear the words of God (Num. 24:4，16). When Job received words from God and 
dreamed dreams, he could not discern the appearance of the spirit, even though he 
did see a form before him; after the mystical experience. Job finally heard a voice 
(Job 4:12-16) "I 
Moreover, the receiving of the word of God with the mouth of the prophet is 
emphasized in verse 1 lb. The motif of "filling/putting the word of God into one's 
mouth" is also noted in other cases when the prophets received the word of God. 
For example, the phrase ”]/T'Sn n m (T will put my word in his/your 
mouth) is found in Deuteronomy 18:18; Jeremiah 1:9; 5:14 and Isaiah 51:16.^ ^^ 
Besides, the prophet receives the word of God as food (Jer. 15:16; Ezek. 3:3; Ps. 
119:131). This authorizes the cuitic functionaries to prophecy and it is promoted by 
the Levites in later times.^ ^^ 
Another motif in stanza II is the "pattern of remembrances” This pattern consists 
of three main elements: firstly, YHWH reminds Israel of the deliverance from Egypt 
(81:6a3, 7, llap); secondly, YHWH recalls the commandment given in the exodus 
period and sometimes cites the words “I am YHWH, your God" as the basis for the 
commandment (81:10-llaa); thirdly, YHWH complains that Israel would not listen 
to Him (81:9b). In the prophetic literature, take Jeremiah 7:21-28 as an example, 
the oracle of the prophet apparently is a sequel to YHWH's imperative speaking to 
the fathers at the exodus time. This concept of prophecy is linked to the pattern of 
⑴ Kraus, Psalms 60-150, 150. 
112 There is a similar phrase occurred in the story of Balaam: "]’3二 n m dId, (Num. 23:16). 
113 Kraus, Psalms 60-150, 150. 
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remembrances in a sense that they are in similar train of thought. 
Pattern of remembrances: 
I delivered you > I made you hear my commandment > you did not listen 
Concept of prophecy: 
I made you hear my commandment > I sent the prophets > you did not listen 
The connection is obvious if we take into account the intermediary through whom 
YHWH made the people of Israel hear His commandment. The pattern of 
remembrances in Psalm 81, with its reminder of God's commandment, is apparently 
the manner of speaking of prophets. 
Motifs in Stanza ffl 
Because of the thoughtlessness and disobedience of the people of God, the 
Heilsgeschichte becomes the history of God's judgment. God leaves Israel to their 
own plan. He lets Israel's sin to harden their heart, which finally results in 
punishment (81:16). However, the punishment does not mean that God has 
abandoned His people. On the contrary, the judgment of God is to restore the sinner 
to Himself and lead them in His ways, if only Israel listens to God (81:14-15).^ ^^ 
The motif of deciding between disobedience and obedience comes up at the end of 
Psalm 81. It echoes with the motif of ro^ throughout (81:9,12，14). The motif of 
decision making is like the time when Israel stood at the foot of Sinai to hear the 
voice of God (Exod. 19:1-7); and the time beyond the Jordon when Israel listened to 
114 Booij, "The Background of the Oracle in Psalm 81," 466-468. 
⑴ Weiser, The Psalms, OTL, 555. 
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Moses (Deut. 5:1-6).^ ^^  Thus, the people of God are confronted during the cultic 
festival and have to make a decision to obey and disobey. 
116 Mays, Psalms, Interpretation, 268; Weiser, The Psalms, OTL, 556. 
43 
3.5 Conclusion 
Psalms 50 and 81 are two psalms of Asaph. Asaph is the cultic functionary, through 
whom God of Israel spoke to His people in a cultic setting. Psalms 50 and 81 are 
being categorized as prophetic psalms, because divine direct speeches are found in 
these psalms. 
From the above analysis of Psalms 50 and 81，we observe a number of common 
motifs in the so-called prophetic psalms. Israel is put under God's judgment in both 
psalms (50:4’ 7; 81:9, 12-13). References to part of the Decalogue are made to 
accuse the people of God for their external piety, lip-confession and disobedience 
(50:16-20; 81:10-1 la, 12-13). In Psalm 50, injustice in the society is caused by 
theft, adultery and slander; whereas in Psalm 81，that the idolatry happened in the 
faith community is implied. It is well-known that the prophets in the eighth century 
B.C.E.，namely Amos, Hosea, Isaiah of Jerusalem and Micah, mainly criticize on the 
inj ustices and evil in Israel and Judah. ^  口 In contrast, prophet in the seventh century 
B.C.E. like Zephaniah criticizes against idolatry practiced in the faith community."^ 
Thus, Psalms 50 and 81 exhibit the characteristic themes of prophecy in the eighth 
and seventh century B.C.E. respectively. At the end of both prophetic psalms, there 
are choices for the Israelites to choose, namely the salvation or the doom (50:22-23; 
81:16-17). 
Lawrence Boadt, Reading the Old Testament: An Introduction (New York; Maliwah: Paulist, 1984), 
315-317，320-322, 327-331, 334. 
118 Ibid., 340. 
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Chapter 4: The Significance of Prophetic Oracles in the Cultic 
Life of Israel 
After King David succeeded to bring the ark of covenant to Jerusalem in his second 
trial, the ark was welcomed with song，music and dance and installed in a tent near 
David's palace in the City of David. Then it is observed: 
[David] appointed certain of the Levites as ministers before the ark of the 
LORD, to invoke, to thank, and to praise the LORD, the God of Israel. 
Asaph was the chief. . • Asaph was to sound the cymbals . . • before the 
ark of the covenant of God. Then on that day David first appointed the 
singing of praises to the LORD by Asaph and his kindred. (1 Chr. 
16:4-7) 
Asaph was in charge of the liturgical service on the day when the ark was placed in 
Jerusalem. He also minister before the ark regularly as each day required (1 Chr. 
16:37). David also appointed Zadok as the High Priest to preside over the regular 
sacrificial service (1 Chr. 16:39-40). The significance of these appointments can be 
appreciated only if we recall the religious situation in the country at that time - the 
sanctuary at Shiloh had been declining; and some sacred objects dating from the 
wilderness tabernacle had been installed at Gibeon. Thus, David had to set up 
another religious center in his kingdom. After David finally brought the ark of 
covenant to Jerusalem, he innovated the daily service to the ark. The ark had been 
the most sacred and highly venerated object in the tabernacle. This was because it 
constituted the seat of divinity itself (Exod. 25:22; 1 Chr. 13:6) 
It is against this background that the significance of the appointment of Asaph is 
understood. Since Asaph is preoccupied with the ark on a daily basis, his personal 
"9 Shubert Spero, "Was Psalm 50 Misplaced?" JBQ 30，no. 1 (2002): 29. 
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awareness of the presence of God and an appreciation of the awe is being developed. 
Thus, it is expected that the psalms of Asaph will exhibit a marked sense of 
God-consciousness (Pss. 50:3; 81:6b, 10b). Asaph's God-consciousness takes on a 
prophetic character. He, like the other prophets, identifies with the commandments 
of God and speaks to Israel in the name of God (1 Chr. 25:2). The first person 
divine direct speeches in both prophetic psalms (Pss. 50:5, 7-21; 81:7-15) are thought 
to be delivered through the cultic prophets. Since Asaph has developed worship 
services based on music and song, he is sensitive to the popular abuse of placing 
primary religious emphasis on animal sacrifices. Asaph would only encourage the 
offering of thanksgiving, which is explicitly shown in Israel's observances of God's 
commandments (Pss. 50:16-20; 
Aubrey Johnson suggests that there are altogether three settings in which prophetic 
oracles have a recognizable significance. The three settings in life are in regular 
worship, in times of national crisis and in times of personal crisis. However, since 
the last setting concerns only the life of individual, it is not to be considered in this 
thesis. Psalms 50 and 81 are the prophetic psalms that are evidently related to the 
cultic life of Israelites. Thus，the two settings in life of the Israelite society, namely 
in regular worship and in times of crisis, are the main concern in this thesis. 
In the setting of regular worship, two features of prophetic psalm are of outstanding 
importance. Firstly, history of salvation is recalled to bridge the passing years and 
to make it possible for God's people to share in a constructive way. Secondly, it is 
important to note that the reference to one's moral conduct in terms of "ways" or 
"way" appears repeatedly. Thus, people of God are expected to commit themselves 
120 Ibid.，30. 
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to the covenant of God and to walk in God's “way ”⑵ it is significant that the 
prophetic oracles end with a promise of salvation. The promise is not only 
conditional upon national fidelity to God's covenant, but it is prefaced by a stem 
reminder of His people's glaring apostasy. ^ ^^  In short, Israel's obedience in God's 
way leads to the salvation. 
Moreover, Israelites are called in the worship to realize that God is no distant 
spectator of the world. The cultic functionaries are attempting to inform the 
Israelites that the act of worship is no one-sided affair. It is also an opportunity for 
Israelites to be confronted by God, so that He may remind them of the 
commandments in the covenant relationship. The cultic functionaries summon the 
Israelites to a great act of repentance, resulting to a renewal of the initial pledge of 
123 
obedience, which has been so often and willfully neglected. 
Certain prophetic psalms are believed to be composed at times of great national 
stress. The significance of the prophetic oracles is much obvious in the cultic life of 
Israel. Both Psalms 50 and 81 contain traces of potential danger upon the nation of 
Israel. Psalm 50:15 mentions that Israel may face "the day of trouble." It is 
suggested that "the day of trouble" refers to the destruction of Samaria by the 
Assyrian armies and the deportation of all the aristocracy. Israel is in dire need of 
God's deliverance. In time of national crisis, all Israelites must do what they could 
resolve the situation.丄之斗 The significance of the prophetic oracle in Psalm 50 is thus 
to provide the promise of salvation. This is the same case as in Psalm 81, which 
also makes reference to the external enemies. 
121 Johnson, The Cultic Prophet and Israel 's Psalmody, 12-13. 
122 Ibid., 15-16. 
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Furthermore, in both of the prophetic psalms, cultic functionaries emphasize the need 
for fidelity to God and condemn the apostasy of the nation. It should be noted that 
these cultic functionaries have a strong feeling of responsibility to convey the divine 
oracles; but unlike some members of their class, who prophecies to suit the taste of 
the contemporaries. 
The prophetic oracles in Psalms 50 and 81 read almost like a reminder of Israel's 
obligations under the covenant with God. In times of national crisis, the cultic 
functionaries emphasize the conditional nature of the forecast of salvation. The 
prophesying of salvation should not be mistaken to be false comfort and hope. The 
prophetic psalms show that these cultic prophets, as the true messengers of God, 
carry out to the full their responsibilities to speak out against the current evils in both 
126 
the cultic life and societal life. 
⑵ Johnson, 77te Cultic Prophet and Israel Psalmody, 160. 
Ibid., 208-209. 
48 
Chapter 5: Conclusion 
After we have studied the prophetic psalms, psalms of Asaph and Psalms 50 and 81 
in particular, it is found that the prophetic oracles are significant in the regular 
worship of Israel and in times of national crisis. In the cultic life of Israel, cultic 
functionaries receive divine speeches (i.e. cultic prophets) and perform offerings and 
prayers to the divinity (i.e. liturgists). In some cases, liturgist and cultic prophet can 
be combined in one person. In other cases, the liturgist is distinguished from the 
cultic prophet. Thus, Asaph is the cultic functionary who has composed the psalms 
used in the cultic life of Israel. 
Cultic functionaries who serve in the sanctuary or the temple are always being 
regarded simply as priests. However, in ancient Israel, some cultic functionaries 
exhibit a prophetic role and contribute in the cultic life of Israel. They may be 
called cultic prophets or temple prophets. They receive divine oracles and deliver 
God's messages to the people of God. The prophetic oracles may be just a promise 
of peace at the first glance. Yet, these oracles also serve the functions to remind the 
forgetful community of faith. 
Psalms 50 and 81 are psalms of Asaph and they are also called the prophetic psalms, 
prophetic oracles in both of the psalms have a number of significances in the cultic 
life of Israel. First, these oracles always recall the Helisgeschichte in order to 
bridge the past and to share with the later generations. Second, these oracles always 
remind the Israelites on the moral demands from God. Under the covenantal 
relationship，the cultic functionaries may also refer to the Decalogue that the 
Israelites always forget. Third, in times of national crisis, prophetic oracles are to 
provide the conditional promise of salvation. 
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The cuitic prophets, as the prophetic psalms reveal, happen to have the 
characteristics of the prophets in both eighth and seventh century B.C.E. They were 
supposed to deal with different situations, namely the injustices especially in the 
northern Israel, which led to the destmction of Samaria; and the idolatry practiced in 
the southern Judah, which later became a critical reason for the destruction of 
Jerusalem. However, we observe that psalms of Asaph contain both themes in the 
prophetic oracles. Thus, we argue that psalms of Asaph，especially Psalms 50 and 
81，were being used in the period after the destruction of Samaria and before the 
destruction of Jerusalem. These prophetic psalms served as a reminder and warning， 
so that the southern Judah might return to YHWH, while they were facing a potential 
threat from other national powers. 
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